religions and social culture manifested in the Manichaean, Gnostic and Christian movements and crystallized in the rise of monasticism. Although originating in the Greek-speaking society, they soon began to use Coptic. The success of these new movements and their associated shift to Coptic greatly contributed to the decline of Greek. Coptic literature was thus originally and primarily a vehicle for new ideas born in late Hellenistic times, and to a great extent either based on Greek (or in a few cases, Syriac) texts, or more or less modeled upon these. Not only were content and form borrowed, but as muchas 25% of the vocabulary was Greek. Not only technical terms but also particles and common verbs were borrowed 3 . As a literary language therefore, Copticis as much part of the Greek Hellenistic legacy as of the ancient Egyptian.
5
After the Arab conquest of Egypt, Coptic continued to be used by the Christian population and remained the sole language of the Church for at least three centuries. During the first century of Arab rule,it seems as if the use of Arabic was mainly limited to the immigrants, and the internal affaire of the military ruling elite. It was only with the large-scale immigration of Arabs, the defeat of Coptic peasant résistance to the new rulers and the repressive taxation of the Copts with the subsequent conversion oflarge parts of the population to Islam in the later eighth and in the ninth century, that Arabic became the main spoken language. By the early ninth century, the use of Arabic among Christians had become widespread but was still regarded as contrary to their fidelity to the Christian heritage 4 . But during the tenth and eleventh centuries, this changed rapidly. Within a few generations Coptic died out as a spoken language, and by the end of the twelfth century, Arabic had become the main written languageof the Church. As is evident from the linguistic works of the great Coptic scholars of the thirteenth century, Copticwas already a classical language known only by those who studied it from preserved texts 5 .
6
Compared with the transition from Syriac and Greek to Arabic among the Christians of Mesopotamia, Syria and Palestine, the developments in Egypt are strange. While the Christians in these other areas started to translate their heritage into Arabic within a century after the Arab conquest and soon even to write theological treatises in Arabic, the Copts seem to have resisted any use of Arabic for almost two hundred years 6 . But when the Copts gave in to Arabic, they did so much more thoroughly than any other Christians in the Middle East. Whereas Syriac, and to some extent Greek, at least as the spiritual language of the monasteries and the language of the liturgy, has continued to be widely used even till the present, Coptic died out almost completety. While there is a great literature in Syriac from the Middle Ages and while Syriac continues to be spoken today, there areno important Coptic authors after the tenth century and evidence that Coptic was no longer understood by the majority of Christians, by the end of the eleventh century. The two problems that arise from this comparison are : why there was initially a much greater reluctance, on the part of the Copts, to accept Arabic; and why Coptic was then so rapidly forsaken.
7
Any attempt to answer these questions has first to trace the linguistic developments in Egypt from the seventh to the twelfth century and place them in a socio-linguistic context.It is here essential to distinguish between different levels of transition from Coptic to Arabic. Firstly, Arabic was the language of the new religion, Islam, and was used by the Muslim conquerors and those Egyptians who submitted to Islam. Here the shift from Coptic to Arabic was part of the shift of religious tradition, .which meant that there was a shift on the higher literary level of the language where the Qur'an replaced the liturgical and biblical texts. Only afterwards was there a gradual shift in the vernacular of the islamized Christians. 8 Secondly, Arabic was the language of the new rulers who decided to make it the language of administration in the early eighth century. Thus the Christians responsible for the administration had to learn to use Arabic. Again, Arabic was primarily a language of writing, albeit as the papyri show, a written language different from the classical style of the Qur'an 7 . Most probably, it was the Arabic to be seen in the papyri that contributed to the formation of the vernacular Arabic of the population. Due to the lack of firm historical data however, the process by which the Copts abandoned Coptic as their spoken language is difficult to follow. The differences between geographical areas as well as social strata must have been very great, and the simultaneous use of Coptic and Arabic in different areas of a person's life would have been a normal phenomenon. The meager results obtained from attempts to show a Coptic influence on the Arabic of Egypt preserved in papyri,as well as the literary texts of the Copts, clearly indicate that the languages were kept apart as belonging to different settings 8 . There is little evidence that the poor quality of the Arabic of these texts, as compared with classical Arabic, has anything to do with a Coptic substratum.
9
Thirdly and finally, Arabic became the official language of the Church, used in historical, canonical, theological and liturgical contexts. Here the use of Arabic in writing was clearly a result of its having become widely spoken by the Christians, The Church had to adapt to the fact that the Christians were no longer able to read or understand-Coptic. Many of the best known Christian Arabic authors of Egypt were, for at least part of their lives, scribes or government officials in the Muslim governments. Although the first two stages of the transition are of great interest, the lack of reliable resources, as well as the fact that I am an historian not a linguist, force me to concentrate on the third stage: the transition of the written language of the Coptic Church from Coptic to Arabic, since most of the texts we have are later copies of original documents from the centuries in question, I feel that it may be somewhat dangerous to base firm conclusions on them as to the development of the Arabic orthography and morphology of the Coptic writers 9 . What we have are largely the results of-a development, not a collection of the stages whereby it was achieved. Although there are differences in level of proficiency in Arabic between Copto-Arabic texts from different centuries, it is impossible to place a text in a century simply by its style. It is even sometimes difficult to be sure, whether a text was translated into Arabic or written in Arabic by a Coptic Writer. I think it is possible however, to discern three stages in the transition process which are relevant not only to the study of the texts but also to the general language development. At the end I will suggest some answers to the problems raised above. '
The transition from Coptic to Arabic in the literature of the Church 10 Before entering into a historical analysis, it is essential to note that the relatively rapid transition from Coptic to Arabic as the literary language of the Copts was a process of great importance in the history of the Coptic Church. Within a few centuries, a newly created literary language, Coptic, died; and during those same centuries, the Copts created the bulk of the Christian Arabic literature of the Middle Ages
10
. Moreover, this transition was responsible not only for the manner in which the early Copts came to . Secondly, the medieval Arabic translations are mostly preserved in later copies which are not without scribal errors, and in most cases remain unedited. The major reference work, Georg Grafs Geschischte der Christlichen Arabischen Literatur, is largely based on the catalogues of collections of Arabic manuscripts. These catalogues often misrepresent the contents of the manuscripts themselves and cover only the archives held in the West and the better-known archives in .the Orient. The manuscripts of mostof the churches and monasteries in Egypt are not included. Despite the fact that the first volume of Graf remains an enormous contribution to the study of the transition of Coptic to Arabic, only careful study and editing of the texts their selves, based on the collected evidence of the manuscripts, can give us a real basis for the assessment of this crucial historical development.
The first phase 13 Although one cannot exclude the possibility that some early translations into a colloquial Arabic were written down, the process of writing down translations seems to have started slowly in the tenth century, probably at the time when the first known Coptic writings were composed directly in Arabic by Sâwirus ibn al-Muqaffa and other Coptic scholars.
There is every reason to believe that Sâwirus and other writers in Arabic translated Coptic texts ad hoc and then included them in their Arabic works 12 . Beside these cases, the earliest texts to be translated would have been parts of the Bible, especially lectionaries, and liturgical texts. There is, however, no study of the making of the Arabic Bible of the Copts and the material in front of us is extremely confusing. . On the other, they made their own, probably often ad hoc, translations for bilingual liturgical and Biblical manuscripts. The earliest translations are no longer extant since they, in the process of copying, were revised against Greek and Coptic originals, as well as against other translations. Lacking studies of the numerous early bilingual codices, we do not know much about this process or its chronology apart from the fact that translations were made from Coptic as early as the tenth century and that the production of the more widely-used official versions belongs to the third period. As for the translation of liturgical material, the poor quality of the Arabic used, and the Coptic background, indicate that some liturgical texts were translated very early. Most probably liturgical translations started with the rubrics in order to help the congregation to follow the liturgy. 15 Apart from the Arabic versions made for inclusion in Coptic biblical and liturgical texts, the earliest texts translated seem to have been apocryphal, hagiographical and apocalyptic texts 14 . A third category of material partly translated during this period are the collections of the canons of the Church. An example is the Ğumlat al-qawânin by Abû Sulh Yûnus which can be safely dated to before 1028. The lack of a comprehensive study of the Coptic Canon law precludes any definitive statement on the process of transmission of early texts or on the process of change from Coptic to Arabic as the original language of codification but it seems clear that the hierarchy would have needed to write in Arabic even in the late tenth century, not only because of the Arabic civil administration but also because of the decreasing knowledge of Coptic among Christians. Through the use in texts of the latter half of the eleventh century, we know that at least the Copto-Arabic Didaskalia Apostolorum was translated during this early phase 15 . The larger Arabic collections of canons are, however, products of the second phase. 16 In this first period, we see a Church still apart from its Arabic society, preserving its Coptic heritage. The papyri also show that Coptic was still widely used for daily matters until the early eleventh century. There seems, however, to have been a growing need to explain the Coptic liturgy and the Biblical lessons to the people, a need to strengthen the community in the face of the growing Muslim population and the increasing need for canonical literature in Arabic. But Coptic remained the official language of the Church throughout most of the eleventh century as is evident from the Lives of the Patriarchs of the tenth and early eleventh centuries composed in Coptic by Mikhâ'il of Tinnis.
The second phase 17 With the second phase, translation on a larger scale began in the middle of the eleventh century, rapidly producing three major collections of translated material before the end of the century. The first is the large collection of canonical texts in Arabic assembled around the end of the eleventh century 16 . The Arabic collection does not simply constitute translations of a previous Coptic collection, but is the cumulative result of a process of gathering, translating and reworking Coptic canon law; a process in which new texts by the great patriarchs of the second half of the eleventh century were added. The impetus for this came from Christodulus, the Coptic Patriarch Church hierarchy had realized and accepted that it was no longer possible for the Copts to rely entirely on Coptic documents for their own judicial administration. . The translation was based on four different Coptic sources, some of which have been lost. Their work was not just a translation but also shaping a collection ; summarising some parts and adding extra information from various sources. From the margin notes in the manuscripts, we can even follow their work, as they searched for manuscripts in the monasteries and revised their translations as better texts became available. Mawhûb then continued the series by writing the lives of the last two patriarchs and left an unfinished version of the life of his contemporary behind him. There is no doubt that their work was a scholarly one, based on sources written in a language that Only a minority of educated monks and scribes could understand. Coptic was rapidly becoming a dead language. 20 In addition to the great collections, numerous other translations were no doubt made by unknown Coptic scholars of this period. Most probably, significant parts of the vast Copto-Arabic collections of apocryphal, apocalyptic and hagiographical texts, as well as works of the Church Fathers, were made during this second period since it can be demonstrated that these were used by later authors 20 . It is also quite possible that the geographical study of the monasteries of Egypt by Abû Makârim is based on Coptic sources which he himself (or someone else) translated for his use 21 . Indications of a wider use of Arabic Bible translations are the first known Bible commentaries in Arabic by Copts : the commentaries by Murqus Ibn al-Qanbar and Simon Ibn Kalil Ibn Maqâra date to the last decades of the twelfth century 22 . The first complete translation of the Coptic liturgy by Anbâ Gabriel Ibn Tank should also be mentioned. 21 For the transition from Coptic to Arabic, this second phase is, no doubt, the crucial one.
While Coptic is well represented in the papyri until the mid-eleventh century, there is almost nothing in Coptic after the year 1200 23 . Taking into account the fact that we have three major collections, one historiographic, one dogmatic and one canonical, produced in Arabic on the basis of Coptic sources within the last three decades of the eleventh century, it is even possible to narrow down the most important period to these years. It seems Mawhûb and Habib Mikhâ'il were not alone searching the monasteries for manuscripts and translating and editing collections of remaining value. Their translations, as well as many others were, moreover, not made ad hoc and not on simple private initiative, but officially sanctioned by the Church. Except for the Synaxarium and the revised canonical collection by Macarius, belonging to the third phase, there were to be no more comparable works of translation. To a large extent it seems to have been the collectors, translators and editors of the time of Christodolus II (1047-1077) and Cyril 11 (1078-1092) who geared the transition from Coptic to Arabic.It seems, moreover, that these two patriarchs, who both belong to the most prominent in the historyof the Coptic Church, played a major role in the linguistic shift.
The third phase 22 The third period is the one best known and best recorded in our manuscripts. By now, Coptic had ceased to be a living language, and thus translations had become restricted to a limited number of scholars and monks who were willing to study their old language 24 .
23 For this Coptic grammars and Coptic-Arabic vocabularies were necessary, and they became an important literary output of the period. With decreasing knowledge of Coptic there was also, however, an increasing command of Arabic and a dissatisfaction with older translations, which were accordingly revised. This is particularly the case with translations of the Bible to which many scholars of the Coptic language contributed, like Yuhanna al-Sammanûdi, Al-Wajih Yuhanna al-Qalyûbi and Al-As'ad Abû-l-Faraj Hibatullâh ibn al-'Assâl. Some of the growing numbers of commentators on the Bible, like Ibn Kâtib Qaysar and Al-Mu'taman Abu Ishâq al-'Assâl, had translators working with them 25 .
24 Perhaps the most significant translation was the Synaxarium. This vast Copto-Arabic collection of Lives of saints, reaching from Genesis to the Middle Ages, is connected with two bishops of Malij in the third quarter of the thirteenth century, Butrus Sâwirus alJamil and his successor Mikhâ'il. Although the sources were all Coptic, there is no evidence that the entire Synaxarium was translated from one source. Again, the translaters had to collect and edit material from numerous sources. A second collection dating from this period is the canonical material edited by Macarius of St. John in Wadi Natrun. Since several of the most important parts of his collection are known to have been translated some decades earlier by Abû Ishâq ibn Fadlallah, he seems to have relied on Arabic sources as well 26 .
25 Besides these collections and the well known linguistic and exegetical endeavours of the great authors of the period, there must also have been a fair amount of translation of apocryphal and patristic material. Since many of these texts are not preserved in Coptic, these translations are of great significance. As-Safi Abû-l-Fadâ'il Ibn al-'Assâl, probably the greatest of the thirteenth century authors, is credited with translations of numerous anthologies of patristic texts, especially with a collection of the homilies of St. John Chrysostom. Other authors of the period used numerous patristic texts in Arabic translation, supposedly made on their request 27 . 26 If we may characterize the first period of translation as more popular and provisional, the second as one geared by necessity, then the third is a period of more scholarly work on sources. With growing relations with other Christian Arabic literatures and an immense production of Arabic texts of their own, translations from Coptic are no longer central. Unlike in earlier periods, the sources are now not only Coptic but also Greek and Syriac. In addition older Arabic translations, often from other communities are used and in the case of collections, material already translated is combined with new translations 28 . Old translations are revised not only by using better sources and with a more competent analysis of them, but also in order to express the content in a better Arabic form. 27 Although I have very little material on which to base any conclusions, I nevertheless have the impression that there is also a development in the skills of translation. The first translations, including the I'tirâf al-Abâ are more literal and seem to have been made with a poorer knowledge of literary Arabic. This is also true for much early liturgical material, probably based on oral and adhoc translations. The second period, including the History of the Patriarchs, gives the impression of much more careful work and a better command of Arabic. It is also from this period we have the first Christian Arabic authors in Egypt, and it is clear that the translators were able to write in Arabic,it can even be difficult to be sure if a text from this period is a translation or an Arabic original. The third phase is characterized by translators completely at home in the Arabic language, many of them also prominent Christian Arabic authors. Their translations are much more independent of the syntax of the Coptic original, often they even paraphrase the original in order to express the meaning in clear Arabic.
Conclusions 28
Although it is evident that there is much research to be done, not only on the Arabic manuscript tradition of the Copts, but also on the wider field of the sociolinguistic developments in Egypt in the period from the Arab conquest to the abandonment of Coptic in the twelfth century, I think that it is possible to suggest some tentative conclusions. 29 First, it is of great significance that Coptic was only recently introduced as the vehicle of the religious and historical tradition of Egypt when the Arab conquest took place. The amount of Coptic literature written from the end of the fourth until the early seventh centuryis not very large, and is, moreover, fairly restricted in genres and areas of life 29 . There was at the time of the Arab conquest no deeply rooted Coptic literary tradition, and, which is may be more significant very little secular use of Coptic as a written language. The prominence of Greek, established during the many centuries of Ptolemaic and Roman rule, was still there.It was thus natural that Arabic as the language of the rulers, replaced the other language of rule -Greek. 30 When Arabic had finally and by necessity, become a language acceptable to the Church, there was little to preserve Coptic. Once the-process started in the late ninth century it took only a few generations before Arabic replaced Coptic as the most important language of the Christians. 31 Secondly, Coptic had in the sixth and early seventh centuries become a sign of opposition to the Melkite Church, that is the Imperial, Byzantine and Chalcedonian Church, especially during the harsh oppression of the anti-Chalcedonians in the later sixth and early seventh centuries; It is not difficult to detect how the conflict between Christian martyrs and Greek pagans of the time of the great persecutions of Christians by pagan Roman emperors was now applied to the conflict between the faithful Coptic Christians and Greek "heretic" rulers 30 .
32 "Greek" had for so long, and maybe more forcefully in Egypt than elsewhere, been a word denoting pagan and thus anti-Christian, that it was natural to identify Coptic with 
